Each copy of any part of a JSTOR transmission must contain the same copyright notice that appears on the screen or printed page of such transmission.
This enquiry has implications for the study not only of hadith but also of early Islamic historiography and historical thought in general. Some of these are briefly worth stating here. The early muhaddithun's handling of the maghdzi will be seen to shed considerable light on how they, as the emergent religious elite of Islamic societies, viewed some of the most crucial aspects of the earliest history of Islam, what they thought worth remembering about it, and what place and function such materials as they did preserve came to have in their collections of hadith. However, if anything of substance is to be learned about the muhaddithun, it must be grounded in the understanding that the literary strategies which they brought to bear on the materials in question differed quite markedly from one traditionist to another. Although "historical" materials in hadith will not be compared here with more conventional specimens of early Islamic historiography, this study should demonstrate that any attempt to make such a comparison will have to take account of the diversity of concerns, methods, and choices-and of the form and content-governing collections of hadith.
These collections do not constitute a monolithic corpus any more than does the Arabic historical tradition itself. That works of a particular genre can and often do differ quite significantly from one another in how they treat their subject matter and to what end, even as they discuss the same subjects or handle similar materials, is a realization that has been slow in coming to many areas of Islamic studies.4 Without such a recognition, however, interpreting the meaning and significance of particular texts, their relationship to works of the same or other genres, and judgments about their place in Islamic historiography or intellectual history-if not about that historiography or history itself-may often prove to be quite misleading. Of the "books" of maghdzi being considered here, CAbd al-Razzaq's purports to be the earliest, followed by those of Ibn Abi Shayba and al-Bukhari. Although the former two are each part of a Musannaf now, it is not entirely certain that they have always been such. Much of CAbd al-Razzaq's Kitdb al-Maghdzi may have come from a similarly titled and now lost work of Macmar ibn Rashid (d. 770), as Motzki has noted;8 but the indebtedness to Macmar scarcely precludes the possibility that this material, as transmitted by CAbd al-Razzaq, was perhaps from the outset also a part of the latter's Musannaf:9 The Kitdb al-Maghazil of Ibn Abi Shayba seems, for its part, to be very similar in content to, if not identical with, his Ta'rikh. The latter work is extant in manuscript and has been briefly described by H. Schtitzinger.10
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The Ta'rikh may have originated, and continued to exist, as a separate work, even as it was being included in Ibn Abi Shayba's Musannaf as the Kitab al-Maghazi. Whether the latter was part of the Musannaf from the start or became so at some later stage is not known.11 Ibn Abi Shayba's Musannaf also has a Kitab al-Ta'rikh, but it is concerned exclusively with certain military campaigns and conquests in the years following the Prophet's death and apparently bears little resemblance to the contents of the Berlin manuscript of the Ta9rikh as described by Schutzinger.'2 Now, whether or not the Kitab al-Maghazi of CAbd al-Razzaq and of Ibn Abi Shayba originally formed part of their Musannafs is of rather less importance than the fact that they came to be regarded as such at some stage. That they were so regarded is hardly surprising, for insofar as a distinction between muhaddithtn and akhbdriyyun can be made at all,13 the work of both our compilers is to be reckoned among the former rather than the latter. Much of Ibn Abi Shayba's materials also come from muhaddithin, as do 'Abd al-Razzaq's: Macmar, to whom the latter is so thoroughly indebted, and al-Zuhri (d. 742)-a principal source used by Macmarwere both among the most distinguished of the early scholars not only of maghazi materials but of hadith in general. The maghazl of CAbd al-Razzaq and Ibn Abi Shayba are different in many important respects from that of al-Bukhari, as well as from each other, as this essay will show; nevertheless, they do represent the selection, ordering, and presentation of materials from a traditionist's perspective, and lend themselves to analysis as hadith texts. A closer look at these materials should illustrate this point.
III
Al-Bukhari's Kitdb al-Maghazi is a more or less chronological ordering of the military campaigns of the Prophet in Medina.'4 Beginning with a tradition that refers to the ghazwa of al-'Ushayra,15 a tradition whose sole interest seems to be to ascertain the exact number of the Prophet's expeditions and to determine (although not date) the first of them, al-Bukhari quickly proceeds to list traditions having something to do with the battle of Badr, the first major military engagement between the Prophet and his Meccan opponents. Traditions about subsequent expeditions or military encounters of the Prophet, or about other major episodes in the Medinan period of his career, are arrayed in sequence, and the kitdb ends with a section on the last illness and death of the Prophet.
The Kitdb al-Maghazi in the Musannaf of Ibn Abi Shayba, a collection that purports to be older than al-Bukhari's, also follows, if with important lapses, a generally chronological sequence. But the scope of Ibn Abi Shayba's Maghdzi is much wider than al-Bukhari's. The former's text begins with "the affair of the elephant" immediately before the birth of the Prophet, and shows considerable interest in the Meccan period of his life. The earlier sections comprise traditions (in this order) about some of the portents of Muhammad's prophethood, the beginnings of his mission, the Meccan persecution, the "night journey" (al-miCrdj), and the conversion of some of those who were later to be among his prominent companions. Traditions about the migration of certain persecuted Muslims from Mecca to Abyssinia and the disquisition on Islam by one of these refugees in the court of the ruler there are reported after traditions about the Prophet's migration to Medina, and traditions about the letters Muhammad is supposed to have written to Chosroes, Caesar, and other foreign rulers to summon them to Islam come between the account of the conversion of prominent companions and the traditions regarding Abyssinia. Now, if such "historical" works as the Sira of Ibn Ishaq and the Ta'rikh of al-Tabari, and so on are any indication, this sequence would seem to be very awkward. But then, Ibn Abi Shayba does not claim that his is a historical sequence. The awkwardness of the sequence is striking, not because hadith collections are known for considerations of chronology (a point to which we shall return), but because Ibn Abi Shayba's ordering of the material on the Medinan phase of the Prophet's career does defer to a conventional, if implicit, chronological framework.
The topics Ibn Abi Shayba covers for the Medinan period of the Prophet's life are comparable, as is their sequence, to those in al-Bukhari. There are very significant differences between the two works in content and, apparently, in purpose, however, and these will be discussed later. But even in the range of topics, Ibn Abi Shayba again goes much further than al-Bukhari was to venture. For the former's Kitab al-Maghazi does not end with the death of the Prophet but, rather, includes traditions in sequence about the caliphates of all four of the Prophet's immediate successors. Quite apart from their inherent interest, these traditions' presence in this context is significant for being yet another indication that the scope of early works of maghazi was not necessarily limited to the career of the Prophet.16
CAbd al-Razzaq's Kitdb al-Maghazi shares some of the broad range of Ibn Abi Shayba's Maghazi but very little of the latter's organization. It begins with traditions about certain events preceding the birth of Muhammad (e.g., the digging of the well of Zamzam by his grandfather) and, in what is a fairly coherent narrative, gives an account of the early life of Muhammad until and including the beginnings of his mission. But without any apparent indication of continuity, or awareness of the lack of it, the next section concerns itself with the episode of Hudaybiyya, and the one which follows it goes back to the battle of Badr. If there is a pattern in the way topics are juxtaposed, it is not self-evident, although it is fairly certain that considerations of chronological sequence are not foremost among the compiler's concerns.17 The variety of topics in CAbd al-Razzaq's Maghazi is striking, however. Apart from those concerned with the Prophet's life and career, there are exegetical traditions about aspects of pre-Islamic "salvation history," so to speak-about the ashdb al-ukhdud, the ashab al-kahf, and the building of the bayt al-maqdis. There are also traditions about certain episodes of Muslim history in the post-Muhammadan period.18
Implicit in this survey of the organization of materials in the compilations of al-Bukhari, Ibn Abi Shayba, and CAbd al-Razzaq is the assumption that they acquired their present shape at the hands of their putative compilers. This may not necessarily be the case. "[B]ooks were originally the product of followers, not masters," Calder says of the earlyfiqh works.19 This is a judgment he would be perfectly willing to extend to early collections of hadith.20 It is therefore possible that the seemingly arbitrary juxtaposition of traditions in 'Abd al-Razzaq's Maghazi is no more the compiler's fault (if it is a fault at all) than that some deference to a chronological framework by Ibn Abi Shayba and al-Bukhari is the achievement of either. But the organization of the material in the master's "notebooks" need not have differed greatly from what it came to be in "finished works," the "real books,"21 disseminated later. Calder's suggestion that "works like the Sahlhs of [al-]Bukhari and Muslim should probably be recognized as emerging into final form at least one generation later than the dates recorded for the deaths of their putative authors"22 seems to take too mechanical a view of the stabilization of texts, but even if his suggestion is followed, we would still have to account for the peculiarities of form and content which particular texts (as "finished works") exhibit. The concern here is not with dating texts or with determining when they emerged as "finished works"; it is only with examining what distinguishes one text of hadith from another and what such differences can tell us about the strategies governing each. These differences would remain worth examining whether the hadith texts in question had stabilized by the time their putative authors died or had become such at the hands of their pupils. The peculiarities of the texts under consideration here may now be illustrated with some specific examples.
IV

Badr
The basic content of several traditions about the battle of Badr is common to the maghazi of CAbd al-Razzaq, Ibn Abi Shayba, and al-Bukhari. All three compilations have traditions about the slaying of Abu Jahl, the quintessential unbeliever. They also show varying degrees of interest in those taken prisoner at Badr, contain exegetical traditions, and have much else in common. So too with many of the tendencies which particular traditions embody. Al-Bukhari's interest in matters doctrinal and theological becomes clear in the very first tradition about Badr, which has a predestinationist tendency,23 and is in evidence throughout his Maghazi. A concern with juridical matters is also prominent, although in this respect, and at least for Badr, Ibn Abi Shayba's material is of equal, if not greater, interest.
The juridical questions on which Ibn Abi Shayba and al-Bukhari provide material are, with some overlapping, rather different. The primary concern of the former seems to be with questions of booty, the treatment of prisoners, the amount of ransom demanded for them, and so forth. For his part, al-Bukhari is concerned, much more than is Ibn Abi Shayba, with attesting to the religious merit that participation in the battle of Badr assured to the companions. Those who had taken part in it came to be regarded as the best of Muslims; the social, and juridical, significance of such an estimation was that these men were later entitled to the highest stipends in the diwan, which was established by CUmar during his caliphate.24 To underscore, perhaps, the significance of the men involved, al-Bukhari concludes the section on Badr with a list of names; this is not an exhaustive list of all the participants, however, but one limited to those who have already figured in the Sahih's traditions relating to Badr (man summiya min ahl Badrfi'l-JdmiC).25 The presence of this list here and the principle of selection governing it are both of some interest, but more striking is its initial order. The list begins with the Prophet and then names all four of the Rashidun caliphs, in the order in which they succeeded the Prophet and one another. What is evidently being asserted here is not only that, of all of the participants in the battle of Badr, these four companions are of the highest religious stature but also that the order of their succession is the order of their religious merit. Both assertions were distinctive of early Sunnism and have remained so.26 Al-Bukhari's list also draws attention to a fundamental and distinctive feature of his method. Its governing principle (one not peculiar to his material on Badr) is to bring together all kinds of disparate traditions bearing on matters of doctrine, juristic import, fa.da'il, and so forth, not because they are in any sense integral or even relevant to the "historical" event of Badr, but only because one or another of the Prophet's companions, who appears in these traditions, was present at Badr. The narratio of "historical" works has not simply given way here to exemplum. Exempla certainly pervade the traditions, but-in the case of the material on Badr, at least-they are not necessarily derived from, dependent on, or even related to some prior narrative about Badr. The reason such exempla are found in this context is only that the people with reference to whom they are articulated had participated in the battle of Badr.
The While CAbd al-Razzaq and Ibn Abi Shayba have much common material on these and other matters, the latter's organization and presentation of material is again of very considerable significance-assuming, of course, that this organization is his rather than that of a later redactor of his material. As noted already, Ibn Abi Shayba has traditions about the caliphate of all four of the Rashidun; he limits his material to these and organizes it in accordance with the historical sequence of their succession. The significance of this is that by the time of Ibn Abi Shayba's death in 849, a Sunni "orthodoxy" was still very much in the making; it was not generally accepted, for instance, that CAli was a legitimate caliph, much less that he was comparable to his predecessors.50 Traditionalist circles in Kufa and Basra did, however, recognize CAli as a caliph, and those of Kufa even gave him precedence over 'Uthman,5l although in general his position remained rather ambivalent among the early Sunnis.52 If Ibn Abi Shayba's scheme of organization is any indication of his commitments, it would seem that in placing 'Ali in the fourth place he is not only deferring to considerations of historical sequence but also implicitly affirming the view-which was to become the standard Sunni viewthat this sequence also reflects the hierarchy of religious merit. cAli is therefore inferior to cUthman but a legitimate caliph nonetheless and, in fact, a member of the select company his predecessors comprised. These caliphs are nowhere designated in this material as the "Rashidun," but the fact that they are set apart for all others and presented as the rightful successors of the Prophet does speak for their uniqueness, their exclusive religious merit. The organization of Ibn Abi Shayba's material may, in fact, be taken not only as reflecting the emergent Sunni "orthodox" view as regards the Rashidun but also as contributing to the articulation of that view. Ibn Abi Shayba need not, of course, have contributed to the Sunni worldview only, or even primarily, through this collection of hadith. As already noted, he is also known to have narrated traditions publicly and to have done so on the bidding of the 'Abbasid caliph al-Mutawakkil (r. 847-861). It is not unlikely that in narrating traditions, he would have disseminated a worldview essentially similar to the one that emerges from his Kitab al-Maghdzi.
So much for the organization of Ibn Abi Shayba's material. As regards the content, one example-the traditions pertaining to cUthman-should suffice to indicate some of the concerns and choices governing this traditionist's selection of material. Three themes are prominent in the traditions about cUthman. The first is cUthman's legitimacy: during the caliphate of 'Umar, people already were convinced that cUthman would be the next caliph,53 and the Prophet himself had indicated that in the approaching fitna cUthman and his associates would be on the right path.54 The second theme is cUthman's refusal to abdicate55; and the third is his, and others', warning of disunity and civil strife in the event of his murder.56
The latter two themes in particular are scarcely unusual in materials our sources preserve on cUthman and the fitna. Ibn Abi Shayba's account is of greater interest in what it omits, however, than in what it preserves. There is no word here of the grievances against cUthman, no effort to explain what may have motivated his murder.57 Ibn Abi Shayba may well have assumed that his audience was acquainted with the context and causes of this event and that he could, therefore, omit them. However, and this seems rather more likely, he may purposely have left out the rebels' grievances and their allegations of cUthman's failings. cUthman's murder remains unexplained in Ibn Abi Shayba's Maghazi, and no need is felt to try to exonerate him-or the community at large-from any blemish, for there is no sense of a blemish at all. There is the warning of course, from cUthman and others, that his murder would inaugurate unending disunity and fitna, but it remains unintelligible who wanted to kill him and why. All the same, a strong sense is conveyed that the caliph was completely innocent and that the community at large was not involved in-and therefore its rectitude was not compromised by-this fitna.
Ibn Abi Shayba's peculiar choice of traditions regarding cUthman is probably not so much a reflection of orthodox bewilderment at the events of the first civil war in Islam as an apparently conscious decision regarding what is worth remembering about cUthman from a traditionist's perspective. For he does bring forth some material on aspects of the civil war, although not as part of the Kitab al-Maghazi. His
Musannaf has a brief Kitab al-Jamal, too, of which one subsection has traditions about Siffin and another about the Khawarij. It is in this "book" that the civil war is treated at some length.58 For all its interest, the contents of this collection will not be reviewed here. Two things may nevertheless be noted. First, the perspective is again, unsurprisingly, that of a traditionist: this is not a "history" of the first civil war, only a selection of some traditions which (despite an occasionally discordant note) seem to have, and seek to further, a definite agenda. Second, these traditions seek to answer some of those questions which subsequent generations kept asking about the religious status of the Prophet's companions who were embroiled in this conflict-questions which had to be settled before an "orthodox" Sunni view of early Islam could crystallize. Thus, it is emphasized, for instance, that while both sides in the conflict-at Jamal as well as Siffin-were Muslims (and not ordinary Muslims, for that matter), participants on neither side became "unbelievers" on account of their involvement. 'Ali fought his opponents on both occasions as Muslims, and his treatment of the vanquished at Jamal was guided by the same recognition.59 Then there are traditions about the strong sense of remorse on the part of some of the principal actors in this drama.60 There is a sense, of course, that the pristine purity of the early days of Islam is irrevocably lost with this fitna.61 But expressions of regret attributed to certain participants may also be taken, perhaps, to exonerate them of some of their guilt. In short, a similar nascent Sunni vision guides both the Maghazl and the Kitab al-Jamal of Ibn Abi Shayba. This is a vision predicated on the enduring righteousness of the community: the four immediate successors of the Prophet were all legitimate caliphs; cUthman was unjustly murdered, but his murder did not compromise the virtue of the community at large; and some of those involved in the first fitna may have erred, but they repented and are not to be criticized. Among traditionists of the 2nd and 3rd centuries A.H., there are many to whom writings on the maghdzi are attributed.67 Most of these seem no longer to be extant, so it is impossible to ascertain their precise contents. If "traditionist historiography" as postulated here is indeed a distinct genre, it may not be far-fetched to speculate that the writings of these prominent traditionists also belonged to it and that they reflected-much as Ibn Abi Shayba's Maghdzi do-the traditionists' choices and decisions about how to view the history of early Islam.
The three hadith texts studied here are important as specimens of traditionist historiography, but they are also significant for some clues they may, on further inquiry, give about a certain shift, a transition-in fact, a diminution-in the traditionists' historical interests. The Maghdzi of Ibn Abi Shayba still reflect a definite interest in matters historical; those of al-Bukhari do not, as we have shown at some length. It is certainly possible that the differences in material chosen by these two compilers are due simply to their individual preferences, but it is also possible that these differences reflect something more than individual peculiarities. The traditionists are known, after all, to have had reservations about the value, even legitimacy, of historical studies. . Despite the late date of this treatise, many of the traditionist criticisms it quotes, and seeks to refute, purport to go back to the first centuries of Islam. It is noteworthy that, besides criticisms directed at historical studies per se, many a traditionist seems to have been critical even of thejarh wa tacdll genre, a traditionist stronghold, for it was thought to involve slandering the reputation of scholars. (Whether jarh wa tacdil was "history" at all is a question neither al-Sakhawi nor the critics he is engaged with seem to ask.) Note, too, that al-Sakhawi himself, in outlining a "legal classification" of history, recognizes that certain aspects of it do fall into the category of the "forbidden": "This applies, especially, to stories told in connection with the biographies (siyar) of the prophets. Then, there is the information about disputes among the men around Muhammad (which is also forbidden), because the historical informants (akhbdrt) who report it as a rule exaggerate and mix things up" (Rosenthal, Historiography, 335).
